Yet, as Cardinal Koch correctly implies, faithful Jews and Christians now stand together on the defensive as cultural and sometimes demographic minorities. We face the same powerful ideologies, foes and political forces that seek to defeat us, both physically and spiritually. This too makes our contemporary relationship even more distinctive and should naturally provide impetus to greater dialogue and cooperation between us.
Cardinal Koch reiterates Pope Benedict's call for Jewish and Christian understandings of Holy Scriptures to enter into dialogue with one another. This is surely a fruitful and as yet largely untapped agenda for future dialogue. Yet aside from the benefits of pure scholarship and the blessings earned from learning more deeply about each other, we need to think carefully about what this dialogue around the Bible would look like and toward what ends it would be best directed. Here we encounter another fundamental asymmetry: Christians can and should approach Jewish Scriptures as holy and possessing divine dimension, yet Jews need notindeed cannot if they are to be faithful to rabbinic tradition-ascribe the same theological characteristics to exclusively Christian Scriptures. Thus it would seem that if this joint biblical dialogue is not to lapse into mere academic scholarship and proceed as a religious enterprise, it would need to be limited to Shared Scriptures. Is this indeed what Rome intends?
Catholics and Jews should spend more time plumbing the meaning of the claim that "the Jewish reading of the Bible is a possible one." If this Jewish reading that is void of any Christology or Christian doctrine is possibly correct, how can a Christian not see it as separate from the good news of Christian Scriptures-i.e., Marcionism or some form of supersessionism? Is it possible for the Jewish reading to be (objectively) correct for Jews but of necessity objectively incorrect for faithful Christians? This is the kind of relativism that for good reason the Church usually rejects. On the level of mutual recognition and good relations, this idea is welcome, but it is not apparent to me that it can be made to be theologically coherent. I do not have any definitive answers to these conundrums, but they seem to me to be worthy of systematic pursuit by Jews and Christians, both together and by themselves.
II. Covenant
Perhaps, then, the joint understanding of the Jewish and Christian Scriptures as literature prefigures some doctrinal and theological issues that Jews and Christians must confront if they are to understand God's Covenant as the foundation of their religious lives and their relationship with The Holy One.
Most Jews have difficulty sharing their covenantal history with Christians. This is true both for historical reasons (vying for the same covenantal love led frequently to a harsh and sometimes violent sibling rivalry) and for theological reasons. For Jews, covenantal history reached its I do applaud Cardinal Koch's insistence that Jews and Christians are both included in the Abrahamic covenant reaching back to the very origins of Jewish history and Judaism, and that were Christians to lose their identification with that covenant, they would also lose their historical legacy and spiritual moorings. To be sure, Christianity has been greatly successful in fulfilling God's universal charge to Abraham to bring the knowledge of God and his morality to the world: "Through you all the nations of the earth shall be blessed."
2 If the Jewish people remain particular and limited through their fidelity to the Sinaitic covenant, the Church has promoted this Abrahamic covenantal telos by spreading God's word and moral law to the nations.
3 And here the Church serves a vital function to Israel, reminding us that our commitment to the particularist Mosaic legislation must never be allowed to eclipse the universal covenantal vision that God had for all of Abraham's children. Now that Christianity is no longer a threat to Jews and Judaism, Jews must admit that covenantally, both Jews and faithful Christians are children of Abraham. How Jews and Christians can share Abraham's covenant, and yet preserve our differentiated roles in divine history so that our continuing distinctive identities are enriched and not threatened, is no trivial challenge. This seems to me to be an essential task for our dialogue.
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I also deeply appreciate Cardinal Koch's insistence that Jewish people as the people of God is an ethnological fact in God's plan, not only a theological community. This point has been often missed on Christian thinkers who insist on seeing Israel in terms similar to the Church-a faith community rather than a people. Biblically and historically, Jews are a people with both national and cultural characteristics that are essential to our identity and which carry with them the rights and protections accorded to all nations and peoples. It is the people of Israel and its permanent endurance in history that provides powerful witness to God's existence and promise. Pope Benedict recognized this theological significance of Jewish existence when he boldly proclaimed during his visit to Auschwitz in 2006: "If this people, by its very existence, was a witness to the God who spoke to humanity and took us to himself, then that God finally had to die and power had to belong to man alone-to those men [Nazis], who thought that by force they had made themselves masters of the world." Important corollaries flow from this recognition. If as both Pope Benedict and Cardinal Koch insist, the existence of the Jewish people today is no mere political or empirical datum but one that is pregnant with theological significance constituting witness to God, to His covenant and to sacred history, then protecting the existence and security of the Jewish people must be a religious obligation-both for Jews and the Church. And this practical obligation is most urgent today in light of Cardinal Koch's observation that "the scourge of anti-Semitism seems to be ineradicable in today's world."
In our time, the State of Israel is the home, indeed the body of the Jewish people. It is also the best guarantor of Jewish survival. If post-Holocaust Jews have any rational grounds for believing in the survival of the Jewish people and that our future is not as precarious as our past, it is only because of the strength of the Jewish State to protect them and the friendship of the Church and the more than two billion Christians around the world.
Yet the most virulent and acceptable form of antisemitism is anti-Zionism. Here I refer not merely to opposition to particular Israeli policies, but to the denial of the right of the Jewish people to their own country, and the aggressive public threats to destroy it politically and militarily. This virulent anti-Zionism can be found in extreme leftist political circles, most Muslim countries, Palestinian Liberation Theology, some groups within mainline Protestant churches and it is now making headway even within the Catholic Church. While in the past destroying the Jewish people took the forms of anti-Judaism and racial extermination, today it takes the form of attempts to destroy the Jewish State and its citizens. If the continued existence of the Jewish people is truly testimony to God's promise and His faithfulness that the Church holds dear, if it is "the taproot of the Christian faith," then it would seem that forcefully and unequivocally supporting the State of Israel-but not necessarily all its policies-from its existential enemies is a religious obligation devolving upon the Church. This is not a contingent political issue, but a theological necessity.
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Sensitive to the Church's political interests as well as to its responsibility for Christians in the Middle East, supporting Israel's security and existence must be done carefully. However there seems no theological justification for neutrality or diplomatic silence regarding defending Israelboth the people and the state-before the world. Aside from the implications for Church policy, the theological significance of the Jewish people's return to their covenantal homeland should be a topic for Jewish-Catholic religious dialogue. , this theological point seems a strictly internal matter of Catholic doctrine. Of course, it is acutely interesting for students of rational theology and logic to observe how Catholic thinkers approach the paradox of Jesus' universal significance and the enduring legitimacy of Judaism and Jews who continue to deny Jesus' divinity and salvific character. Is this divine paradox a vicious inconsistency to be eliminated or a virtuous mystery that is cause for humble reflection and celebration?
9 Perhaps the Catholic approach to this mystery can guide Jews in dealing with some of our own dilemmas, such as how we can be God's singular chosen people and yet see gentiles also as God's people.
Nor should there be any problem with dialogue taking up the difference between the Christian belief in the Trinity and the Jewish denial of it, as long as such discussion avoids the metaphysical question of the ultimate truth of God's nature (absolutely one or trinitarian). The rabbis long ago made peace with the legitimacy of Christians believing in a trinitarian God while prohibiting that belief to Jews, who are required to believe in an absolutely monotheistic God.
10 From the point of view of Jewish theology and our task together, what is crucial is that we both believe in the one Creator of heaven and earth who is in covenantal relation with us. On this point, Cardinal Koch does us a great service by advancing the promising idea that the best meaning of the Trinity to be taken up for development in Catholic-Jewish dialogue is "God's devotion to the world initiated already in creation and continued salvation history, so that God lives in a relational unity with his people." This is a wonderful fertile path for dialogue to follow. If we take up Cardinal Koch's call and focus both on the practical meaning of God's devotion to the world through his relatedness to covenanted peoples, we return to Jews and Christians being partners in the covenant of Abraham and functioning as God's witnesses.
How shall we live the covenant of Abraham and by testifying as he did? If we are true to the biblical account of Abraham, we must admit that the Bible does not portray Abraham as a theologian, but as a man of faith, action, and morality. His covenant, then, should above all entail 7 See USCCB Statement of Principles for Catholic-Jewish Dialogue, October 2, 2009 found at http:/www.usccb.org/sia/StatementofPrinciples.pdf, accessed on February 26, 2012. 8 I urge caution and the need for clarification on this point. Cardinal Koch quotes Walter Kasper as stating that "the mission command is just as valid for Jews as for the other nations, but it must be realized differently for the Jews." The details of just how mission is different for Jews needs to be explicated, and here the details make all the difference for our relationship. Perhaps-but not necessarily-Kasper's earlier statement on mission is of help here: There is "no mission to the Jews," either in dialogue or outside of it. There is only "mission with the Jews." There is dialogue with Jews; no mission in the proper sense." (Paper delivered at the 17 th meeting of the International Catholic-Jewish Liaison Committee, New York, NY, May 1, 2001 , 3, published in America Magazine, Vol. 195, no. 7, September 17, 2001 and www.bc.edu/research/cjl/jcrelations/resources/articles/#dominusiesus. 189-215, particularly pp. 197-199. a commitment to effective moral testimony and to practical action in sacred history. Covenantal Jews and Christians, therefore, must heed God's call to bring blessing to the world. When we do this we play an essential role in sacred God's plan for human history-indeed for the survival of humanity. We do this together by publicly bearing witness to God's covenantal values. And it is precisely today, after the Holocaust and in the midst of cultural forces dominated by materialism, relativism, and extremism that the practical values of Abraham's covenant assume particular urgency. Neither Catholics nor Jews-nor, I believe, humanity-can flourish when these cultural forces dominate human life.
Following the model of covenanted Abraham, defending divine moral values needs to be foremost in our behaviour and theology.
11 Simply put, there is no justification for any teleological suspension of the ethical-whether the telos be theological, political, financial, or personal. And general theological agreement on this point does not suffice. Both God and human experience are in the details. We need specific testimony and I suggest the following:
Korn, A Jewish Response Korn RES 7 http://ejournals.bc.edu/ojs/index.php/scjr all human creatures is the test of our fidelity to God's covenant that is designed to bring blessing to the world.
6. As faithful Christians and Jews believing in messianic history, we must teach the eternal possibility of human progress and moral reform as part of human history. We cannot fall prey to pessimism, nihilism, cynicism masquerading as "political realism," or a Malthusian acceptance of war, disease, and oppression as permanent features of human destiny. Hope in possibility of a peaceful humanity is the meaning of our messianic belief.
Although critical theological differences exist between us, both Jews and Christians believe that God yearns to enter the world and that human history will culminate in messianic redemption. Our task today is to make the world a better place through teaching and witness, to create a place where God can enter. But neither faith can do this in isolation from our covenantal partner. Overcoming our adversarial past is a slow and painful task. Will we have the courage and wisdom to do so?
The ground for this holy task has been broken by our leaders in the past 60 years, and we must continue to till this still tender vineyard. Our covenantal Father demands nothing less from us.
